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"International Journal of Urban and Regional Studies" (in press) by Palestinian nationalism and 'Jewishness' by mainstream Zionism. This unequal polarization contributes to the construction of two separated traumatic collective memories where the mutual negation each 'narrative' is constructed in order to view itself as a victim contradicting the victimhood narratives of the 'other' side (Suleiman 2011; Ben-Porat 2008) . The construction of an ethnonational tainted memory of the conflict plays here a pivotal role. Bouillon (2004) demonstrates how the use of such generalized contributed to the failure of the 1993 Oslo peace accords. Based on the 'two people, two states' principle, such categories overshadow a reality where Arabness and Jewishness does not correspond to the Israeli-Palestinian divide. A bulk of literature on the Israeli-Palestinian conflict indeed emphasizes how a more complex and interdependent group boundaries transcend the ethnonational partition. Prominent authors and academics including Said (1994 Said ( , 1995 , Habibi (1986) , Pappe (2006) , Yiftachel (2006) Within the state of Israel, official and unofficial boundaries mark the separation between the 23 % strong Palestinian minority and Jewish-Israeli citizens.
5 Authors such as Yiftachel (2006) consider these divisions as embedded in an 'ethnocratic' regime that privileges, under a democratic façade, Jewish ethnic dominance, creates a regime of factually differentiated 5 Overviews of the ambiguous role of the Palestinian citizens of Israel can be found in Rabinowitz (1997 ), Haklai (2011 and Ghanem (2001) . Israeli-Palestinian Frontiers, in: "International Journal of Urban and Regional Studies" (in press) citizenship and remains inherently 'expansive' and 'colonizing' of its frontier regions. The highly fragmented Zionist national voices have underplayed the role of Palestinian nationalism, embracing these politics of difference (Metthews 2011) . No political party and few institutionalized movements in Israel or the oPt reach over the Green Line, the armistice line that divides the West Bank and Israel.
In light of these politics of difference, a common perception of activists as 'dissidents' or 'traitors' to the ethnonational aspirations of their 'group' becomes salient. Because of their attempt to frame rights in more cosmopolitan terms, participants are stigmatized, according to a well-known expression in widely mainstream public rhetoric and a thought-provoking documentary 6 , as 'sleeping with the enemy'. However, ethnographic insights into micropolitical conflict dynamics demonstrate that forms of solidarity exist in every ethnonational conflict and often indicate possibilities for future reconciliation (Wolfe and Yang 1996) .
Beyond the separatist imagination: Israeli-Palestinian urban studies
The assumption that a similar segregation might reflect naturally given entities has been identified in studies of globalization as a particular insidious form of methodological nationalism (Yuval Davis, 2006; Glick Schiller and Wimmer, 2002: 305-306) . Similar forms of 'methodological nationalism' have been challenged particularly in urban studies of the Israeli-politics of partition or colonization. I rather point to those elements that 'question the unquestionable', to paraphrase Judith Butler (1993) , that push our thinking forward into mined terrains.
Two interrelated tendencies that go beyond a separatist imagination can be identified.
First, a well-established and growing body of literature shows, from different angles, how Israeli ethno-nationalism remains fragmented due to the historical Palestinian presence within the boundaries of Israel itself and not only the occupied Palestinian territories (oPt), most visibly in so-called 'mixed' Israeli-Palestinian towns in Israel (Monterescu, 2005; Rabinowitz and AbuBaker, 2005) and with regard the definition of Israeli citizenship for Palestinians (Shafir and Peled, 2005; Rabinowitz, 2000) . Several realms of scholarship have attempted to deconstruct the mutually exclusive character of Arabness and Jewishness on various grounds. A cornerstone has been the attempt to unearth the Arab-Jewish (mizrahim) histories or to investigate the role of Palestinian citizens in Israel. The literature on these two themes is vast and steadily growing, often based on the ground-breaking work on marginalization of Arab-Jewish identities in Western-centric Zionist national discourses of Shohat (1999) and Khazzom (2003) . Particular interestingly, Motzafi-Haller (2012) sheds light on the complex strategies of survival in hybrid
Arab-European spaces in peripheral 'development towns' in the Negev. In short, internal ethnonational divisions are less evident than they often made to appear. In this context, important insights that weaken the ethnonational categories in Israel stem also from the focus on the dynamics of 'internal' colonization of the remaining Palestinian population within the boundaries of Israel (Yiftachel, 2000) . This approach shifts attention to the 'conflict within' that undermines the concept of a homogeneous Israeli ethno-national polity (Peleg and Waxmann, 2011 ; Ben-into a metaphor, an ethos or a mentality of spiritual and material expansion, even development and growth (Shafir and Peled, 2005) . The 'center' of the ethno-nationalist polity expands through these 'frontier practices' (Yiftachel, 1996: 40-41) , reflecting a mentality that characterizes not only classical imperial societies, but also modern capitalist societies. In a more recent poststructuralist turn, the Israeli-Palestinian frontier has been represented as evasive, fluid and dynamic (Sufian and LeVine, 2007) . 7 In short, this literature has opened-up the understanding of dynamics of collision and divisions in a more overlapping and relational way than a previous set of literature.
The second challenge to the separatist imagination emerges from writing related to everyday practices of crossing frontiers. Influenced by classical writing on individual forms of resistance 8 , this body of research highlights the range of 'everyday' tactics that subvert official discourses and practices. Garb's (2006) study of taxi-drivers in Jerusalem narrates the 'softer side of collision' made up of cross-cutting everyday relations of love and affections crossing the multiple borders of the city. Abourahme (2011 ), Bishara (2015 and Parizot (2009) Scott (1985) and Scott and Kerkvliet (1987) and the subsequent prominent debates on the role of 'everyday resistance' in human geography and anthropology. 
The power of acts
One not much explored way to grasp theoretically the significance of solidarity activism in conflict zones offers the concept of 'act'. For citizenship scholar Engin Isin (2008) , 'acts of citizenship' concern the question of how subjects become claimants of rights through 'various acts that were symbolically and materially constitutive ' (2008: 18) . Isin acknowledges that while the term 'act' has been widely neglected in social science literature, similar terms such as 'practices', 'actions' and 'agency' have received both broad and substantial attention. For instance, Pierre Bourdieu (1991) on the practices and dynamics that lead to the reproduction of inequalities has introduced the term 'habitus'. Useful for the conceptualization of how "International Journal of Urban and Regional Studies" (in press) inequalities are incorporated and embodied, the concept habitus has shaped much of the writing in social sciences (Rabinow, 2008) . But can this concept be used to understand disruptive, performative and intentional agency? Citing Farnell (2000) , Isin (2009: 18) states that 'acts cannot be reduced to practices because to enact oneself as a citizen involves transforming oneself from a subject into a claimant, which inevitably involves a break from habitus.' Acts of solidarity describe how subjects became claimants of right. Thus, acts can be defined as material and symbolic practices to constitute claims that aim intentionally to disrupt or overcome existing socio-political constellations. It is their intentional and performative dimension of acts which is overlooked in similar notions such as habitus, agency, or 'everyday practices of resistance'.
However, the disruptive dimension of acts is sometimes overstated and idealized.
Political philosopher Slavoj Žižek (2000: 125) employs the term 'act' to refer to a unilateral declaration of a new social order, in other words to a revolution. According to this idea, 'an authentic act is not simply external with regard to the hegemonic symbolic field which it disturbs: an act is an act only with regard to some symbolic field, as an intervention into it ' (2000: 125) .
But the association between acts and the incipit of social innovation should not be taken for granted. The debate on performative acts as initiated by the writing of Judith Butler (1993; sheds light on the role of performativity in constituting dynamics of subjectivity ('selfmaking') beyond pre-constituted categories. The ambiguous role of performativity as a mean of political acting has been debated widely (Lloyd 1999) . Importantly, one underlying theme in the writing in Michel Foucault (cfr. Dreyfus, Rabinow and Foucault, 1983) remains how different forms of agency, despite their intention to 'disrupt', end up actually to reproduce current power and identity dynamics in other terms. As we will see, solidarity activities in conflicts, rather than being 'revolutionary' per se, need to be understood both beyond their declared intentions and beyond the binary of disruption/reproduction.
The ethnographic perspective
Exploring in detail what Gil Z. Hochberg (2010: 18) calls the 'haunting presence of alterity', I
now to consider two different episodes of Israeli-Palestinian acts of solidarity. Both are forms of mobilization 'from below' that create, to varying degrees, experimental spaces of autonomy.
These emblematic episodes that can shed light on the broader dynamics in which these acts are individual subjectivities in rapidly changing environments and how the 'uprooting' of traditional identities creates new forms of subjectivity (Fischer 2009; Biehl, Good and Kleinman, 2007; Waterston, 2011) . Here, the ethnographic eye on the dynamics of acts aims to go beyond the 'obvious structures' of power relations (Herzfeld, 2015) , highlighting insights into just some of the functions that also acts of cross-frontier solidarity in conflicts can have.
Acts as a practice of 'distancing'
A first function of acts can be described as a practice of 'distancing', particularly evident during is not unique. Ordinary people engage in various practices and tactics to move between different dividing lines, like pretending 'politically unsusceptible`' destination, tuning into the Israeli army radio station before approaching a checkpoint or exhibiting an appropriate national symbol on the front window. According to some authors, these everyday practices demonstrate the fragility of hegemonic dividing lines and how dividing lines can be circumvented (Bishara, 2015; Garb, 2006; Parizot, 2001) . However, in contrast to intentional 'acts' to disrupt mainstream understandings themselves, these practices do not necessarily question the existence of the ethnonational 'boundary' itself, thus leaving the separatist imagination untouched.
The group I joined does not belong to a political group or NGO. Some met at university, others in alternative cultural circles of Be'er Sheva. In interviews and informal conversations, I
reflected with individuals frequently about their motivations to cross the border at weekends. We That's all'. In these rather simple words Maya, a student of desert sciences from Be'er Sheva who grew up in a 'mixed' misrahim/ashkenazim family in southern Israel, explained her role in the trips. 12 The decision to engage in these acts is here an expression of individual ethic attitudes in the first place rather than collective beliefs. However, her interest in the Westbank has been initially mediated by a political organization. Four years earlier she participated in a trip to the 'sensitive' for questions of social justice. Also motivations of both activists seem at first glance to differ, both Eyal's and Maya's word show that, in one way or another, the motivation to engage in acts of solidarity remains related to the wish to assert their own 'difference' from mainstream 'Israeli' public discourse: a particular 'sensitivity' for social justice, an 'eye-opening' event are the experiences that lead to further acts of 'distancing'.
Acts as catharsis
The 
Acts as mediation
Beyond the impact on the participants themselves, acts of solidarity can also stimulate change in 
The 'internal' frontier
The performance and catharsis generated by action-oriented acts in highly loaded contexts like the one described above is surely not the only way to engage in cross-frontier solidarity. During tents and containers. Just when we headed outside of the village, the organizers began with a socalled 'talking circle' that gave the participants the opportunity to introduce themselves ( Figure   2 ). Some participants were Palestinian youths from Galilee; some were Israeli students; some experienced Israeli political activists appeared with long beards and John Lennon glasses. Some of the Palestinian participants mentioned that this was the first time they had met Arab-Bedouin citizens, pointing out that the existence of an Arab-Bedouin society in Israel is a little known fact, or is misunderstood in mainstream Palestinian discourse. These comments demonstrated that the cultural differences experienced between 'Palestinian' and 'Bedouin' collective boundaries has been re-affirmed and reified, rather than overcome. Like in the case of the Hebron visit, the fortification of internal group boundaries has been part of the process 19 , a "International Journal of Urban and Regional Studies" (in press) division that has been interpreted as the result of a 'divide and rule' approach of in Israeli politics.
Acts as redefining the terms of the conflict
These activities unveil also deeper insights into the sometimes ambiguous functions of acts. After two days of marching through various desert spots a final ceremony took place. To this end, our group has been hosted at another unrecognized village. When we arrived it was already evening.
Dark shadows of destroyed cars decorated the entrance of the village; pieces of metal, smashed walls, piles of household rubbish. All kinds of objects were to be found around the place, including three burnt cars, a broken tractor and a couple of containers. Due to the lack of other sources of income, inhabitants recycle the dispersed metal items, which they usually collect in Israeli cities. Across this surreal landscape, we were led into a wooden building, with a metal wall on one side, while the rest was covered with long pieces of clothes. At the center of the building was a fire. Tea and water was offered first, then coffee, then humus, pita, tahina and other foods. That evening the organizers prepared the most important moment of the march, referred to simply as the 'ceremony'. The basic idea was to offer a stage for everyone. Some of the proposals were prepared in advance; others were developed spontaneously in the course of the evening. This kind of ceremony was, in some way, inspired by the secular rituals developed by the kibbutz movement. Children and a couple of elder Arab-Bedouin citizens joined us. The spokesman of the village, a friend of the organizers, gave a long speech of welcome. His tone was one of dignity, modesty, and solemnity, apologizing for the absence of electricity. After half an hour the generator was restarted and a farmer from a nearby organic farm opened the Queder, 2009; Frantzman, Yahel and Kark, 2012) . This story was so depressing. We are happy and they are not. We are happy to travel and to come here and get to know people like the Bedouins. But they are not happy. They have to stay here and we will leave tomorrow. It is a little bit like being in Gaza or in Africa.
-Alexander
Only a few minutes later, it became clear how this 'we' and 'they' division has been overridden by another line of boundaries. She stated:
However, I do not feel called upon to speak here. I feel that I should bring my husband, or someone else, to talk to the Bedouin. They are all men and they do not even look at me. And the women, what do they do?
That's the cultural difference, which we cannot change today.
Before I could answer, Mohammed invited all the girls and women to a separate tent. There they met the Bedouin women of the village and they spent also the night there. The next day, in another meeting, the same girl described to me the tenderness of the Bedouin women, the physical contact between them and the curious questions they asked. She commented that 
